rÉsUMÉ Facebook relète et renforce de nouveaux schémas sociaux créés par les déis que les jeunes et les femmes apparentés, dotés d'un bon travail en ville, lancent à la stratiication en terme d'âge et de genre qui existe au sein des relations de parenté. Ces changements sont aussi le fait d'une classe moyenne idjienne en émergence qui s'identiie à la classe moyenne transnationale
tutu (Grandfather) Jalesi, the senior member and leader of a lineage from a small village on one of Fiji's southeastern islands, admonished the many descendants of his numerous siblings who lived in suva and had gathered at his house there to drink kava and plan a trip to attend a reunion of his mother's family. "Yes, no facebooking," echoed tai (Grandmother) sera, tutu's older brother's widow.
"Whenever we drink kava everyone just sits around looking at their mobiles and facebooking! We are supposed to tell stories when we drink kava, talk to each other, not just sit there facebooking!" he gathered relatives, most of whom were indeed looking at Facebook on their smartphones, looked around and smiled, "right, everyone is facebooking!" after a brief, half-hearted, attempt at conversation, people began to covertly look at their smartphones again, including the anthropologist who took a picture of the assembled relatives all "face-1. although there have been some studies of transnational Paciic Islander kin networks and of families living in diaspora (Gershon, 2007 (Gershon, , 2012 Morton, 2003; small, 1997) there is little research on kin networks spanning rural and urban areas within Paciic Island nations.
booking," and posted it on Facebook. his caused a virtual conversation much livelier than the previous attempt at face-to-face interaction as my post appeared on the Facebook newsfeed of the many of the relatives who were my Facebook friends.
"Hey caught in the act!" "lol" "No facebooking!" popped up on my screen. My neighbor poked me in the ribs with her elbow and discretely gestured with her eyes toward tutu Jalesi, whispering, "Hey take his picture too!" tutu Jalesi was looking down at his smartphone, also apparently caught by the lure of Facebook. his paper examines kinship among urban indigenous Fijians to argue that Facebook both relects and reinforces emerging patterns that are created by challenges to age and gender stratiication posed by younger and female relatives with good jobs in town and by an emerging indigenous Fijian middle class who identify with a transnational middle class and have aspirations to migrate overseas in the wake of three decades of political instability. In a nutshell, I argue that Facebook has become an important component of indigenous kin relations because it facilitates and enhances the ability to keep in touch with far-lung bilateral networks of relatives who live in suva and other urban centers, in rural villages, and sometimes "in overseas," to maintain access to jobs, places to stay, and other resources. In Fiji, it is misleading to distinguish between rural and urban kinship since most kin groups include people living in cities as well as in villages. close to 55 percent of Fijians now live in urban areas and there is continual contact between urban and rural relatives who act as a unit to meet obligations at life cycle events (see also Bonnemaison, 1976; Lindstrom, 2011a-b on Vanuatu) . 1 Facebook helps rural and urban relatives to stay in contact.
But Facebook is also popular because it allows a shift away from (or an escape from as in the opening example) the formal, protocol bound, communication associated with kava circles and other events involving relatives of unequal rank toward the kind of informal joking characteristic of interaction between equals preferred by many indigenous Fijians. Many indigenous Fijians living in villages are ambivalent about the respectful comportment required in the presence of higher-ranking people, and between adult married brothers and sisters, and criticize those who insist on this behavior in informal contexts. tolerance of protocol has decreased since new aspirations give prominence to relatives who have good jobs in towns and overseas and can contribute money and access to valuable opportunities, at the same time decreasing the importance of village elders and those with ritual knowledge. Kinship networks, in short, have become broader and latter as more people look to relatives for access to resources such as jobs and school in a national and even international arena but try to avoid the age and rank stratiied nature of traditional kinship. Facebook, used more by wealthier, younger, and more educated people, both relects and facilitates this transformation.
However, at the same time as it allows indigenous Fijians to escape from traditional hierarchies, Facebook both relects and reinforces incipient social class diferences within kin groups. I argue that people use Facebook to create "styles" (Nakassis, 2016) of interaction that signal class based identities. hose with jobs in urban areas, or with good prospects of acquiring such jobs, use a distinctive style on Facebook that combines English, texting lingo, and both standard Bauan Fijian and local dialects, to create an urban and cosmopolitan identity, which is at the same time very local. In contrast, a few people with very good and very secure jobs communicate on Facebook primarily with multiethnic networks of friends and workmates, rather than primarily with kin, and generally use only English on Facebook. Finally, those living in villages and dependent on wealthier relatives for occasional employment communicate primarily with family and use local dialect. hese incipient social class based styles on Facebook carry over also in to real world interactions where poorer and rural people like to socialize primarily with relatives and prefer to drink kava, because it is both closely linked to village based lifestyles and is relatively cheap. conversely, wealthier relatives often prefer beer and other alcoholic beverages to kava because alcohol is associated with a different, more cosmopolitan, kind of sociality, less associated with local formality and protocol. hrough communicating in English with multiethnic friend circles on Facebook, and drinking alcohol instead of kava, wealthier relatives advertize cosmopolitan sophistication.
I focus on two kin groups, tutu Jalesi's extended family, who hailed from a small village on the island of Kadavu. I came to know this family as hosts to myself and my american undergraduate students during six terms abroad I directed in suva between 2005 and 2015. I also examine the extended Manu family, a lineage (mataqali) consisting of the surviving members of a set of six brothers and their descendants with whom I lived in the village of rakiraki in the northeas-tern corner of Viti Levu, Fiji's main island, for a over two years in total between 1997 and 2003. he Manu mataqali also interacted regularly with descendants of the three sisters in this sibling set.
Like many people from Fiji's southern and eastern islands, many members of tutu Jalesi's family had been leaving the island to attend secondary school, primarily in suva, and then settling in suva for much of their adult life for at least a couple of generations and many members of the family, also typical of Fijians from the southeastern islands, had fairly good jobs in suva. tutu Jalesi's family followed a pattern common on the outer islands in which each nuclear family selected one son, often the oldest or the one who was least promising in school, to stay home to grow kava in the village, look after family homes and represent the family in village functions. Many family members had homes in the village where they eventually planned to retire although I didn't know anyone who had done this. In contrast, the Manu clan, as more typical of people from the interior of Viti Levu and from sugar growing areas like rakiraki, generally stayed in the village for secondary school and had fewer educated family members with good jobs in suva, although three members of the original sibling set had had careers in suva or overseas and their children had grown up outside the village.
In tutu Jalesi's family and the Manu family, there was a continual back and forth between urban and rural areas with urbanites spending school holidays in the village, rural relatives coming to the city on school holidays and each group attending life cycle events in both places. While relatives were dispersed they continued to function as a mataqali for life cycle events and other functions both in suva and in the village. Furthermore, like most indigenous Fijians, the members of these two families spent part of their lives in rural villages and part of their lives in cities. hey saw villages as contexts where more traditional behavior was appropriate and urban areas as zones of relative freedom from traditional protocol where more individual variety in style of comportment and dress was acceptable. so the two groups illustrated somewhat diferent patterns of rural-urban kinship but both exhibited the typical pattern of continual interaction between rural and urban relatives and individual movement between village and city and the broadening and lattening of kin networks, and emergence of incipient social class linked styles through Facebook interaction and in other areas of life.
Indigenous Fijian kinship, rural and urban
Most studies of indigenous Fijian villages focus on rural villages and on the formal, hierarchical, quality of interaction. he neotraditional rural indigenous Fijian community, the vanua, is hierarchically structured with lineages (mataqali) ideally performing speciic functions for the group such as priests, warriors, isherman, and so on although in practice only a few of these lineages are found in many areas of Fiji. Indigenous Fijian communities are patrilineal. he prototypical residential unit is the tokatoka, a sublineage consisting of a set of adult brothers and their descendants although again this structure is not always realized in practice. he hierarchical arrangement of the vanua is echoed in family structure. christina toren (1990, 2007) , for instance, describes the way relative rank assigned by age, gender, and chiely status is expressed in use of household space, seating in kava circles, and in seating in church. toren (2004) further traces the indigenous Fijian sense of self and community to participation in everyday rituals of life that prompt people to see themselves as nodes of relationships based on three key values of veilomani (mutual compassion), veiqaravi (mutual service to each other and to the community) and veidokai (respect). hese notions are implicitly hierarchical since veidokai is the respect and about speaking English poorly, being uneducated kai colo (people from the interior; with a meaning somewhat like hillbilly or redneck) and being overweight and or/having manji or kinky hair. hese joking relationships have become increasingly important as people focus on networks to get access to jobs and other areas and are less interested in hierarchical relationships.
In village life, hierarchical protocol is appropriate only on formal occasions such as village meetings and life cycle ceremonies. My neighbor in rakiraki, for instance, annoyed the extended family by insisting that they observe such formalities as avoiding her irst name and doing whatever she told them to do even in informal family gatherings. Likewise, although I heard many times that respectful behavior involved things like not shouting but politely walking up to talk to people in soft tones, I noticed that many people enjoyed calling out lewd and teasing remarks, for instance, to relatives traveling through town on buses. In short, while restraint and respect prevail in some contexts, among close and equal people, joking and teasing are preferred.
Urbanization per se does not necessarily lead to changes in indigenous Fijian kinship since people, as evident above, generally remain committed to kin networks and continue to contribute to lineage exchange obligations when they live in town. Indeed, most people are somewhat dependent on ethnic and kin networks to get access to jobs. For instance, my friend siteri, tutu's older brother's daughter, had a good job as an accountant that she had gotten at least in part because her father was a supporter of the company founder, who was also from Kadavu. siteri, herself, employed her classiicatory father's sister, Nai, as a housekeeper and frequently employed her father's sister's daughter, Lina, and father's brother's daughter, Nau, when she needed extra help to prepare for big events. Nau also worked for tutu Jalesi when his wife was ill and siteri had found Lina a job as a cleaner in her company. In the somewhat less prosperous Manu family, relatives who lived in town often served as hosts to younger family members who wanted to continue their education after secondary school. More prosperous family members also found jobs for young family members and had helped them gain admission to teacher's college and so on.
However, the increased desire of indigenous Fijians to live in town and get jobs there gave prominence to family members like siteri who had good jobs and decreased the importance of lineage elders who did not have good jobs. Morton (2003) suggests that tongans in diaspora often seek to escape the more hierarchical, protocol bound, aspects of tongan life. children, for instance, seek autonomy from parents and many people avoid those who claim to be chiely. some of these patterns were also evident within Fiji. toobedience given by inferiors to superiors who in turn give veilomani, or nurturing love and compassion. However, there is a strong egalitarian element in veiqaravi, the reciprocal service that everyone gives to each other and to the vanua in order to maintain the orderly community that works to bring prosperity to everyone. Katz (1983: 28-29 ) discusses the emphasis on Itovo vakaturaga (chiely ways), which involve, "behav[ing] toward others as if they were person of importance, and knowing their place in the society, they fulill their traditional obligations to those above them, below them, and at the same level […] Only through respecting and honoring others, which is to say, through fulilling one's duties and responsibilities toward others, is harmony possible" (see also ravuvu, 1987).
respectful behavior is owed toward those of higher rank, toward older generations, toward older siblings, toward opposite sex siblings and toward the spouses of older siblings. When I asked people in rakiraki what respectful behavior involved, they usually said irst that one could not joke with those to whom one owed respect, had to avoid being physically higher than them, had to dress in a long wrap around sulu cloth in their presence, could not talk back when asked to do something, had to avoid their irst name even if it occurred as part of a common word, and, in cases where extreme respect was owed, should avoid being in the person's presence altogether. Indigenous Fijian cultures also emphasizes loloma (Katz, 1983: 28) , that is loving each other (Brison, 2007) , and "sharing and caring" by performing one's role in a community. Becker (1997), for instance, discusses the importance of playing one's role as assigned by age and gender in the community and putting community above self by, for instance, contributing time and resources to communal causes and valuing personal qualities like strength and ability to work that contribute to the community above personal vanity.
Less highlighted in accounts of Fijian kinship are the strong bilateral kin networks, which include sisters' husbands' lineages, mothers' and grandmothers' lineages. For instance, wedding, funerals and life cycle transitions almost always involve delegations and contributions from all of these groups (ravuvu, 1987) . Within the bilateral kindred, relationships with classiicatory older siblings and those in older generations require respect while relationships with cross-cousins require a kind of aggressive and sometimes sexual joking. cross-cousins, for instance, are attacked by audience members when they dance at festivals; the relatives dump baby powder on their heads, stuf candy into their mouths and often make of with pieces of their costumes. In less formal contexts, cross-cousins tease each other ren (2007) found that in 1982 children on Gau island in Fiji were very aware of relative seating position around kava circles and tables according to rank (although their views on gender and rank difered somewhat from their parents) but by 2005 children under eight were less conscious of the ways relatives would arrange themselves spatially. In my observations as well, the increased prominence of family members with good jobs in turn undermined some of the protocol meant to reinforce rank by gender and age since it was not always men or older siblings who had the best jobs. In the Manu family, for instance, one of the younger brothers and one of sisters from the senior generation had very good jobs in suva. Indeed, since those selected to remain in the village because they were less promising in school became the experts in ritual protocol, these skills and knowledge began to have lesser importance. hese patterns were exacerbated by desires to migrate. hese conditions all led to broader latter kin networks. Economic divisions within family groups also, however, produced incipient social class divisions as wealthier relatives, like siteri, helped poorer relatives but then themselves aspired to escape from kin ties altogether in to a more cosmopolitan world that would perhaps facilitate migration.
Changing Kin Relations on Facebook
Miller (2011), examining Facebook use on trinidad, argues that people use social media as a tool to accomplish pre-existing goals such as reinforcing ties with absent relatives, reaching out to people of the opposite sex and so on. Facebook, as a result, does not result in virtual communities but instead enhances existing face-to-face communities. Boyd (2015) similarly argues that american teens use Facebook to conduct a kind of peer centered sociality, away from the eyes of parents, that has long been typical of american teenage lives but has recently been curtailed by increasing parental control. teens, Boyd argues, lead overscheduled and housebound lives so turn to Facebook to socialize with peers. Boyd further argues that Facebook does not transform social relations; for instance, Facebook socializing seldom crosses traditional ethnic and economic divisions since people "friend" those whom they know in person and carry over distinctive ethnic and class based styles of interaction to Facebook, making it just as diicult for people from different backgrounds to interact in virtual as in actual space. Nevertheless, Boyd (2015) suggests that Facebook, like any media of communication, has "afordances," that is properties that enhance and allow certain kinds of communication while phone. hose who were employed, their spouses, and their children dominated the Manu family Facebook network. his efectively limited communication to a two-generation group of adults between 35 and 45 and their teenage children. he older generation, who dominated ritual and ceremonial village activity, were not on Facebook and many of the most active Facebook users were female, many of them living away from the village including Buna, a nineteen-year-old attending university in suva; Mila, a forty-year-old working as a teacher; Ema, a 28-year-old whose husband worked in suva, and Mata, a woman in her early thirties who lived in texas. Not coincidentally, all of these women had left the Methodist church, which is closely intertwined traditional village hierarchy and protocol in Fiji, for Pentecostal churches which reject such village based protocol.
Pictures of young mothers and teenaged girls with younger children dominated posts on Facebook. Ema, for instance, posted pictures almost daily of her six-year-old daughter going to school, going to church, and on outings to parks and malls in town. he young university student, Buna, similarly, posted multiple pictures of herself with her roommates and boyfriend on most days, interspersed with religious advice. For instance, one day, she posted eight christian missives over the course of a few hours including a long message, "When you set your path straight with God, there surely will be obstacles and life's trials that will try to hunt you and crush you! Don't let it distract you! Keep that lamp burning, give Him thanks, don't look back, have faith in your powerful & magniicent GOD."
Posts tended to highlight Pentecostal church gatherings, school relationships (many of which crossed ethnic lines), and urban activities like eating at the food courts in suva's malls. Posts also highlighted the nuclear family unit, as well as relationships between husband and wife, girlfriend and boyfriend. such posts were a distinct departure from traditional village practice where same gender friendships and lineage relationships were emphasized over romantic and marital ties and the nuclear family. Many of these posts were in impeccable English, indexing both a high level of sophistication and an identity as a sophisticated urbanite (see also Besnier, 2011 on tongans). his was particularly true of Buna, whose Facebook network greatly expanded when she entered usp. as her posts shifted from pictures of herself and secondary making other kinds diicult, and so Facebook inevitably changes relationships in some ways. Gershon (2012) similarly argues that as we use new media of communication we develop shared "media ideologies," that is ideas about appropriate ways to interact on that media, which result in each communicative medium allowing for distinctive kinds of social interactions.
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Facebook was a tool that enhanced one kind of socializing among indigenous Fijian kin, that is the informal joking style typical of relations between equals, people of the same gender, and in everyday contexts within extended families. By providing a distinctive medium dominated by young and female relatives, and those aspiring to create identities that were both strongly local and removed from village bound protocol, Facebook facilitated changes in kin relations. Facebook also both relected and facilitated incipient class based styles within kin networks.
In Fiji, Facebook was a medium that by nature privileged wealthier and younger relatives who could aford smartphones and internet recharge cards and who were comfortable with the technology. Facebook was also a medium generally dominated by women perhaps because they were more likely to be isolated at home looking after children with time on their hands but also possibly because they were often subordinate in families and lineages and so, in general, were more often seeking to escape to a diferent kind of sociality. For instance, the most active Facebook users at tutu's kava circles were relatively young women with good jobs in town who were impatient with their subordinate position in traditional ceremonies. a similar distance from village-based sociality among females was revealed when I examined the use of English, standard Bauan Fijian, and the local dialect among children in rakiraki. I found that little girls spoke more Bauan and English while their brothers often preferred rakiraki dialect, signaling that girls were more oriented toward lifestyles and identities outside the village than were their brothers (Brison, 2007) . Facebook, in short, created a context where younger people, people who lived in urban areas, and women to interact largely without the senior males and brothers whose presence required respect and protocol. his was particularly evident in the Manu family where only one person older than 45 was on Facebook, and this one person was able to check her Facebook page only about once every six months when she went to town since she was living on her husband's small, ixed, pension so couldn't aford a personal computer or a smart-school mates, to pictures of herself with fellow students at usp, Buna began to post in excellent English.
However, most members of the Manu family posted in broken or text style English interspersed with Fijian words and even a few words of ra dialect even though many of them were also luent in English. For instance, Ema, who had been attending usp before she got married, wrote in excellent English but did not often do so on Facebook. One day when she posted a picture of a church gathering, her mother's sister, Mila, joked "Levu mai na dakhumu. Haha." (Your backside has gotten really big. Haha).
Her classiicatory daughter, Ema, responded, his was a typical combination of informal, texting style English exhibited, for instance, in spelling English words like "these" with Fijian phonetic spelling as "this," with a few words of Bauan, the national standard Fijian, exhibited in the aunt's irst comment, and a few strategic words of ra dialect, here the word 'inaqu, the ra version of tinaqu (my mother). similarly, before she entered usp when she was still a secondary school student in rakiraki, Buna posted a picture of herself prompting one of her friends to comment, his exchange exhibited the same combination of texting lingo, English spelled with Fijian orthography (ca for the), and a few words of Bauan and of ra dialect.
Besnier (2011) writes that urban tongans try to escape the traditional rank system by creating new kinds of identities that are both localized and display sophistication in the world outside tonga. Likewise, Nakassis (2016) suggests that tamil-speaking university students in southern India, create a distinct "style" of language use that avoids both formal, caste-linked ways of using tamil and overly correct and luent use of English. hrough avoiding correct, prestigious, tamil registers students display their autonomy from local elders and aspirations to a world of good jobs, possibly outside India. But those who speak in luent and correct English run the risk of appearing to show of and to sell out by denying local cultural identities. hus the ideal style, involves throwing a few English words in to local sentences.
Fijian Facebook communication exhibited similar tendencies. Facebook users advertised themselves as local through the use of ra dialect and English words spelled with Fijian orthography, and through the use of typically local jokes such as the comment on the increasing size of the young woman's backside. at the same time, Facebook users showed themselves to be urban and cool through the use of texting conventions, use of English, display of nuclear family and romantic relationships, topics such as commenting on one's "potential," and association with Pentecostal churches. In short, "facebooking" among the Manu reinforced a broad and lat network of adults younger than forty-ive and their teenaged children who avoided the protocol bound, hierarchical, nature of Fijian kin relations and created a context where a new kind of cool, young, urban, but still distinctly ra based identity could lourish.
Facebook use was more widespread and sophisticated in tutu Jalesi's extended family, since many members of this family had good jobs in the city or overseas. tutu, himself, for instance, had lived overseas for much of his career serving irst with the Fijian army and then with the un peacekeeping force. His wife, tai alesi, had worked as a teacher in suva and also abroad. His children, who had both graduated from university in the United states now worked in a local travel agency and with the Fijian government. tutu's older brother's wife was also a teacher and her children had good jobs in suva. While tutu himself was on Facebook along with a classiicatory sister from his generation, Facebook in this family network was mostly dominated by adults under 45 and their teenaged children. again, women were more active on Facebook than their male relatives.
Facebook posts in tutu Jalesi's family often covered life cycle events like funerals and weddings. But, not surprisingly given the fact that women and children dominated Facebook, posts about life cycle events generally highlighted the parts of these events that women and children participated in such as the preparation and eating of food, decorating the grave and the house and so on. When tutu's wife, tai alesi died, for instance, most of the posts about her came from her daughter, sereana, and her oldest grandson, Maka, as well as from Nau, who had often been employed as a housekeeper to help alesi when she was ill. Posts highlighted alesi as a mother, grandmother and friend. For instance, on Mother's Day, a few months after alesi's death, her daughter posted pictures of herself and her mother along with the message, "Happy mothers day without a mom isn't exactly a happy one. You're reminded of the safest, warmth, loving feeling that she makes you feel and you can't help but bury your face in the pillow and cry. How do i endure her absence? you don't know pain until God takes a loved one. But with all the happy memories and happy thought she has created now paves my way forward."
here were very few posts highlighting the exchanges of mats, tapa clothes, whales' teeth, and kava that always dominate funerals. siteri, for instance, posted pictures of a bouquet of lowers sent by myself and the students who had lived with alesi. he language of Facebook posts was in some ways similar among tutu's Jalesi's family and the Manu clan. For instance, when sereana posted on Mother's Day in English she received replies from various relatives using the same mix of informal, texting English, and informal Fijian as typical of Manu posts, Here the "on on" referred to siteri's multiethnic running club, who spurred each other on in their runs with that call.
Facebook styles, however, also revealed incipient social class based identities in tutu's family, a pattern that did not emerge among the Manu family posters, none of whom were more clearly prosperous that the rest. In tutu's family, a small group of more prosperous relatives used a style on Facebook that showed an identity more linked to a small cosmopolitan middle class than to local family. For instance, siteri posted pictures of herself almost daily at local restaurants and bars with workmates and friends. Her brother, tukuna, a dancer employed with a high proile dance troop, also frequently posted pictures of himself with siteri's children and with his fellow dancers partying around suva or in various areas of the world where the dance troop performed. siteri and tukuna, two of the more successful family members, were also notable for the extent that their Facebook networks, while still involving many family members, were dominated by friends and workmates. siteri, for instance, often posted pictures of herself with a group of women who had become friends after working with linked companies. When siteri posted one of her numerous pictures of herself with her youngest daughter, her post received 112 likes, only 10 of which were from family members. tukana and siteri showed their orientation toward a world outside of their family and toward a multiethnic middle class group of professionals by posting largely in English. he other frequent poster in tutu's extended family was tutu's daughter, sereana, who again often posted pictures of herself with her children but also generally posted messages in English.
While these more prosperous family members dominated Facebook, a promotional sale on smartphones in fall of 2014 brought some of the less well-employed family members on to Facebook. heir posts relected the more localized and family bound identity of less aluent indigenous Fijians. hey often, for instance, like the Manu family, included local Kadavu dialect in their posts as well as pictures of their home village, something that was much less frequently the case with siteri, tukuna, and sereana. hey also often included posts from funerals, weddings, and other family events. heir posts generally pictured the poster with family members.
Finally, their posts relected a family bound and village bound humor. In fact, one common genre of humor in this crowd involved mocking imitations of the way more prosperous family members posed for Facebook every time they went out. One day, for instance, Nai, siteri's classiicatory father's sister and housekeeper; Lina, who siteri frequently employed to help out in large events, and Joana, a visiting relative from the village, posted a series of pictures of themselves on siteri's front patio under the title "selie mada [selie, if you don't mind]." hese pictures clearly mocked the frequent selies posted by siteri. One woman, for instance, took pictures of herself posed next to siteri's car, which frequently igured in siteri's posts. he responses to this post were entirely in Kadavu dialect.
Facebook, in short, both relected particular slices of urban kinship and facilitated these ways of interacting. he absence of the older generation and many of the prominent males involved in village protocol, created a Facebook world do-minated by women, teenagers, and others who avoided formal protocol. In this world, prosperous family members highlighted their membership in a multiethnic professional middle class by using English and taking pictures of themselves in restaurants, bars, and with friends rather than family. Less prosperous family members, created a kin bound social network but one that relected the world of women, youth, and lower status people full of joking and teasing and local dialect strategically intermixed with texting style English, that advertized urban sophistication but also in some cases functioned to cover up limitations in ability to write English.
Networking and Authority Outside of Facebook
he patterns evident in Facebook were also apparent in other areas of family life where there was also a movement away from protocol bound hierarchy toward kin networks stratiied by social class. his pattern was most strikingly evident in tutu Jalesi's largely urban village community.
In the course of staying with siteri and her nuclear family regularly for stints of two to three months every other year between 2006 and 2015, and having students stay with tutu Jalesi, I could see that the patterns on Facebook mirrored those of interaction in real life. siteri, for instance, frequently hosted and attended events that did not involve her family members. she belonged to multiethnic sports clubs and events associated with these dominated her schedule. she occasionally hosted her extended family for meals associated with life cycle events, like the anniversary of her father's death, her daughter's sixteenth birthday, and for events to raise money and plan for occasions like a trip to a family reunion and another large event to raise funds to relocate their village to higher ground in anticipation of the efects of global warming. More often, however, siteri had parties that involved a group of women of a similar age to herself whom she had met through the company where she worked.
siteri's class-based style of sociality was indexed by a preference for alcohol over kava. siteri would occasionally arrange kava parties for my beneit, because she knew I enjoyed kava, but preferred to drink whiskey, beer, and other alcoholic beverages with her friends. Indeed, when summoned to drink kava with me her friends would often comment that they found kava drinking boring. alcohol, of course, advertised aluence, since it was more expensive than kava. But it also signaled a more cosmopolitan identity, since European and american tourists drank alcohol but usually disliked kava. When siteri and her friends drank alcohol, however, they did so in a distinctly local style passing around shots of beer or whiskey that the recipient had to down in one gulp, just as kava was passed around the circle and one had to drain the cup in one drink. alcohol was also associated with a kind of sociality involving wearing tight, European-style, clothes, going to nightclubs, and breaking free from the polite bounds of normal behavior through expressive "dirty dancing." However, again there was a distinctly local style to this dancing as it generally involved dancing in groups with younger kinsmen brought along for protection and with same-sex friends. alco-hol, in short, signaled a social style that asserted that one was both cosmopolitan and at the same time somewhat local. a similar association of alcohol with a cosmopolitan style of socializing associated with social class was evident one evening when I arrived at tutu's house for a meeting to discuss the upcoming reunion of tutu's mother's family. tutu was nowhere to be found. some persistent phoning revealed that tutu had gone out drinking with some of his old army friends and had forgotten about the meeting. He tried to enlist Nau to hold the meeting for him since she was in any case coordinating the family delegation to this event but was eventually persuaded that she could not hold down the ceremonial place in front of the kava bowl and returned. as he walked in, he grumbled to me across the room that kava drinking was "no good," and that he preferred beer. When you drank beer, he continued, you could express your opinion and there could be a lively and productive debate. Over the kava bowl, however, one had to be tactful and restrained. You had to sit there all night and not say what you really thought and consume so much kava that one emerged groggy the next morning. Here tutu contrasted an urban alcohol-based style of socializing with workmates with a traditional, village-based style of socializing over kava.
Incipient class divisions with the family were also evident when siteri hired her less prosperous relatives to do the cooking for her parties and these relatives, generally ate in the back room instead of joining the guests because they disliked the conversation among siteri's friends who liked to speak English mixed with Bauan, talk about parties they had attended at bars and restaurants, and so on. Over the years, siteri also made increasing eforts to extract herself from large family gatherings adopting a strategy of sending her children with her mother and her father's classiicatory sister, and then making a shorter token appearance herself. In fact, her relatives commented that siteri would often drop in just long enough to take a picture of herself to post on Facebook, thus establishing her presence, and then would quickly leave telling people that she had been called in to work. siteri also did not go to the family reunion of her maternal grandmother but instead went to a golf tournament on the other side of Viti Levu while her mother, father's sister and children went to the reunion. Likewise, I only saw tukana at one of the numerous family events that I attended over the years.
as more prosperous relatives like siteri moved toward a small, cosmopolitan middle class, maintaining village culture became the work of less prosperous relatives. For example, while most of the members of tutu's village lived in suva, those who remained in the village were generally in charge of vanua related matters. siteri's only sibling to remain in the village was regarded as an expert in funeral protocol and in making the speeches that went along with the ceremonial presentations of kava at all life cycle events. In suva, it was less prosperous relatives who generally did the bulk of the work at life cycle and other events. I spent a great deal of time with siteri's mother, tai sera, who lived with siteri in suva for long periods after she retired and was widowed, and her husband's classiicatory sister, Nai, who worked as housekeeper and had lived in suva for most of her adult life. hese women, who interacted mostly with family members on Facebook, also spent much of their social life with relatives. I generally attended events at tutu Jalesi's house with these two women.
class based divisions, however, remained incipient as rural and urban, prosperous and less prosperous, relatives continued to interact closely and few were so securely prosperous as to risk permanently alienating their kin. When prosperous and less prosperous relatives interacted, there was often a relaxation of protocol creating latter, less formal kin networks. For instance, tutu Jalesi was drawn back to the world of protocol, from which he had largely escaped through living much of his life overseas, when the death of tutu's older brother left the village in Kadavu without a iliuliu (literally: irst, leader, a term used for the heads of mataqali). he villagers inally decided to "take back" tutu's oldest brother, who had left the village to settle in his wife and mother's village as a young man. In a large ceremony, the oldest brother was brought back to the village and given a ine house built especially for him. But he died just a week later leaving the group without a iliuliu once more. he only remaining members of the generation were tutu who lived in suva and had left the village for good as a young man and a cousin who was a schoolteacher in suva. after much discussion, the role of village leader was given to tutu who declared that he would move to the village but then said he couldn't do that after his wife developed health problems and had to stay in suva to be near better doctors.
In suva, tutu built a new house with an appropriate room for receiving guests to drink kava, one of the major roles of a village head. he family also supplied him with a rotating crew of young men from the village to help him serve kava to guests since his own son, who lived downstairs, had two jobs to support his large family and, as a Pentecostal christian, could not drink kava. tutu received regular visits from the turaga ni koro (literally chief of the village, generally an elected, administrative position) from the village, an appointed oicial charged with keeping peace in the village and maintaining village buildings and roads.
sevusevu, a ceremonial presentation of kava, to one of tutu's mother's brother's children who had retired to the village. But the subsequent festivities on other days involved little of the traditional indigenous Fijian protocol. he descendants of each of the siblings were allocated an area in the community hall; each had chosen a particular color or outit for their "team" and many, like the Kadavu group, wore "team t-shirts" with the names and pictures of their grandparent. Each was designated a time to present which involved explaining their own family tree often with visual aids and performing a few dances. he non-traditional nature of the event was encapsulated in the afternoon cocktail party, that preceded the evening's festivities. afterwards, the relatives congregated in the community hall to drink kava and dance, an event that involved dancing to popular Fijian tunes with cross-cousins jokingly pulling each other up to dance. he next day the Kadavu crowd said that there had been inappropriate "dirty dancing," suitable for nightclubs but not for village events. hey explained to me that the women had been very expressive and sexual in their dance moves, probably because they were from suva and didn't know about village life and because they had gotten drunk at the cocktail party beforehand. In the village one should taralala, that is do a shuling kind of dance involving walking back and forth in pairs.
Conclusion
In Fiji, it made little sense to talk about the nature of urban kinship since kin networks stretched between village and city and most individuals spent part of their time in the city and part in rural villages. rural and urban kin saw each other frequently and participated in common family life cycle and other functions. Facebook provided a means of interaction that both relected and reinforced changing patterns of kinship that had more to do with an increased desire to get jobs in the city and to migrate overseas than with urbanization per se. as younger and female relatives like siteri gained increased prominence through good jobs in suva, and as people focused on kin networks for support outside the village, kin networks became broad and lat and many people sought to avoid the hierarchy bound protocol typical the neotraditional Fijian vanua. Facebook allowed younger people and women to express a new kind of identity that was distinctly local yet expressed a sophisticated urban coolness through use of texting lingo, English and frequent pictures of nuclear families riding in cars, going on vacations in resorts, going to Pentecostal churches and so on. at the same time, Facebook both relected and tutu's installation as village headman caused grumbling among some relatives perhaps because the nature of the role began to change as he performed it. tutu was acknowledged to be rather inadequate as a ceremonial expert. Fijian chiefs usually have younger, lower status, mata ni vanua (literally: the face of the vanua, or herald) to give speeches for them and tutu also followed this practice by recruiting siteri's brother from the village to come over when ceremonial work needed to be done such as presenting kava and whale's teeth at family events such as funerals. tutu, however, often just sent a younger man from the village in his place.
tutu's behavior caused some gossip among the more village oriented family members such as his brother's widow, tai sera and Nai. But tai sera also admitted that tutu, although she found him to be inappropriately interested in his army friends who were now powerful igures in the government dominated by their former commander, Bainimarama, was able to do a lot for family members because of his connections. His son had a government job. He could get resources for the village when he attended provincial government meetings because he had friends in high places. Indeed, even tai sera was warm in her praise for the way he had paid school fees and provided housing for many of the young people in the village, including her own children, when they went to secondary school in suva. One evening, for instance, tai sera, a staunch Methodist, got in to a lively debate with tutu, a self-proclaimed atheist, about the role of religion over the kava bowl. tutu said that christianity was just a way of brainwashing Fijians since it had been introduced by the British and was not part of indigenous Fijian culture. tai sera argued that christianity was a universal religion, not tied to any culture, and that it reinforced good and moral behavior. tutu replied that he was generous with his relatives, as a good christian should be, even though he never went to church and didn't believe in God. tai sera acknowledged that tutu was a generous man who had been very good to his relatives. tutu, in short, without realizing it, was participating in a shift in ideas about leaders emphasizing the importance of generosity, made possible by money, and access to resources like jobs and government funds over religious decorum and command of protocol. he ways that kinship in tutu's extended family was becoming wider and latter, was also evident at the reunion of tutu's mother's family. his event brought together the surviving siblings and descendants of an eleven-member siblings set, the oldest of whom was tutu Jalesi's mother. Buses were chartered to bring people from suva to the village from which the family hailed as the majority of those involved lived in suva or overseas. When we arrived, we presented the traditional reinforced social class based divisions within family networks. hese changes relected also real changes outside of Facebook.
